Through websites, mailing lists, social networking and blogs, which discuss issues associated with African-based religiosity, I evaluate the contribution of the Internet for the creation of a new social network that is being built, once the real terreiro is being replaced by the virtual terreiro. Also evaluate its contribution for the transformation of traditionally oral-centered religions into hypertext religions, as they are being 
, considering the dynamics of the process of globalization as a complex dialogism between the local and the global, which cannot be simply summarized as an exchange of information or a search for services and benefits.
The focus of my work is, however, the manner of how a new form of media activism is built through the creation of virtual communities related to Afro-Brazilian and Africanderived religions, on which the main discussion is that of democratization versus gentrification of informationproportioned by the access or non-access to the technologies of information and communication as element of visibility, in and out of the universe of digital medias, and is, therefore, an instrument that promotes the insertion in the political public space, which has on the search for magic-religious services, including the cure for afflictions, which is an important component.
It is important to note that, despite the concern with the care for health and illnesses, which I hereby have called "cure of afflictions through magic-religious services available", the (BOURDIEU, 1996) . Accordingly, health care, included in the notion of AfricanBrazilian religious field, is implicitly sanctioned, even in times when the debate about identity (rescued) or property (intangible) prevail, that is, even at times when the subject of health is not explicitly described, but which is related, above all, to the ways and to world views that characterize the African-derived or Afro-Brazilian religious universe, and that will determine the relationship between advisers and consultants, "healers" and afflicted ones, priests and faithful followers.
Thus, the Internet, through the listings, serves to heal disorders, more objectively, pathological disorders, as much as to heal the spiritual and emotional disorders, which include "missing" someone or something, and being homesick (immigration).
Virtual terreiros as active media
If the beginning of the twenty-first century marked the intensification of the debate on digital inclusion in Brazil, especially due to the dissemination of the research conducted and, finally, it was a group of excluded people (if not on the digital realm, at least going through the whole process for citizenship and recognition in U.S. reality).
Considering the purchasing power of the members, to the Brazilian religious leaders, the Internet could serve as important means for the growing of customers interested in the provision of magic-religious services. As for the faithful members, the Internet allowed quick contact with the suppliers of such types of services, without any need of going to the real location where the suppliers were. However, there
were just a few Brazilian religious entities that had access to such technologies. These few entities, however, even when in higher social classes, found the Internet an important financial resource, some started to make a living exclusively out of it.
The consultation for the cure of afflictions (cure of diseases, caring for health issues, love affairs, unemployment issues, visas, and marriage issues, especially) was almost never witnessed. When a consultation came up, the client was immediately redirected to a private email of some
As a religion of distress or "practice for the poor" Such findings are not determinative, but provocative.
The paradox lies in the fact that actions that take place in a nearly private context (even on a network) do not rely on the visibility of the public any less. After all, the micropolitics are structured based on the democratization of information and access to an infinite network of users. 6 In addition, considering that counter-hegemony inhabits in hegemony (the latter is edifying of the other), the use of resources from the media, experienced by privileged groups, is still counterhegemonic, once it promotes issues related to the universe of migrants seen as people who have peripheral type of culture. 7 Moreover, besides religious affiliation and the fact of being immigrants in the U.S., mailing list users share the experience of being non-whites in a nation that values the WASP 8 culture over other cultures. Therefore, Brazilians, Cubans, Dominicans, Haitians, Trinidadians-Tobaguians, and so many other African-descent immigrants, once they consider themselves constituents of an African Diaspora in the New World, they form, from the moment they migrate to the U.S., an African meta-Diaspora in the New World -in other words, a diaspora of the diaspora. Finally, by leaving the place they live in their home countries, African descent immigrants in the U.S. no longer occupy the periphery of the periphery, they are finally able to live in the periphery of the center.
But to feed further provocation, it is worth remembering that if we consider that only those with Internet access can join the virtual terreiros and interact with the web-diaspora, such religions and virtual communities, regarded before as religions and communities of inclusion for all, for the world, become, therefore, religions and communities of exclusion.
It also contributes to corroborate this datum, some type of "intellectualization" and the gentrification of the debate in the virtual space, which does not allow participation regardless of the level achieved in the hierarchy of the cult (in some lists, the uninitiated may not have active participation in virtual discussions). Considering the high cost of phone bills, equipment, payment for Internet providers, and the need to learn a foreign language, the composing mailing lists in Brazil (and even abroad) differ, so the users of the real terreiros, because they form a "safe" social network, which has both economic and intellectual (or informational) characteristics.
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When I say consultation, I mean every type of magic-religious service provided, including the cure for diseases through electronic-digital prescriptions (on line, virtually) or possibly a real meeting with the counselor. Moreover, regarding health care, once someone is motivated to search for care, they find it faster and they do not have to go far, because the Internet, which is an important ally, has it right there.
In Brazil, it will be characterized as a space for discussion on liturgical knowledge, forbidden in the objective reality of the terraces, as well as serve to the same people that search for the cure of afflictions, in the case of foreigners.
Regarding those who are looking for the cure of afflictions, normally, they will have the counselor tell them that they should talk in PVT (private). That way, issues related to the intimacy of the client and particularities of the counselor are kept secret, for instance, the prescription given to solve the case, which may contain the name of herbs for baths, types of animals in case of sacrifices, food preparation, and its respective cooking material, among others.
And if the solution for the problem is not available in the list, even in PVT, the Internet is frequently configured as the means of distribution over the meeting in the real terreiro (physical).
Therefore, the network also works as a place where people can meet as an extension for the terreiros (the online meeting, off terreiro, even if virtually) which in a even more remote past was destined to the Afro-Brazilian brotherhoods and fellowships. In addition to the insiders, we find these spaces a significant number of people interested in the subject, and supporters of Afro-Brazilian religions, who use the lists to choose the house they should attend (in which they want to start), to clarify questions about rules of behavior (which shall be entitled "redetiquetas" or "netetiquette" of the saint)
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, and even some "fundamentals" (worship orthodoxies and liturgies). And the forum is intended for those clients.
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In the lists, they even try to keep some rules of behavior, especially those related to religious hierarchies (to talk or not about such and such matter, orô and ewò
; forum for the uninitiated; forum for beginners etc...) However, the trend of cyber culture to allow its participants to assume various roles dismantles, paradoxically, the boundaries between public and private, secretive and democratized, hierarchy and equality, online and offline. After all, these roles have, in advance, two types of identification: religious belonging and virtual contact.
It is interesting, therefore, to understand the way the virtual space will create new social networks among followers of Candomblé and African-derived religions, both in Brazil and abroad, uniting world views, lifestyles, different cultures, by creating a cyber network for cyber "people of saint". After all, the only common bonds of the surfers is the accessibility to Internet, and their connection to African religions in diaspora.
Invitations are constantly being sent to orixá parties in Brazil or in the U.S., and everyone in the forum are welcome to go and, therefore, they have the opportunity to meet some place other then virtually. There was also an offline meeting for a certain month of the year (face to face meeting) for users of a forum from the suburbs of Rio de Janeiro. Foreigners, of course, planned an international offline meeting (face to face). At least once a month, these friends will start to meet at Obaloná's place to have small rituals. She will choose them from her circle of friends (real one) and computer as well, friends from the forum (that used to be only virtual friends). , and she has to travel around the U.S. for that.
When I lived in Sao Jose
She has been all over the country because there are lot of boris there, gifts (food, flowers, sacrifice offerings for the divinities) and ebós (body cleaning). Obaloná is requested for consultations with cowrie shells, because she became well-known by the Brazilian community that migrated there, especially by the people that participate on the forum.
Obaloná is not an isolated case of Brazilian counselors that provide magic-religious services abroad. 24 The thesis on which this text is based upon, I opted to call them "traveled ones", because they do not necessarily live abroad. In most of the cases, they traveled regularly abroad, but were living in Brazil. I called the Brazilian migrants "travelers". Those were the ones that lived abroad and were searching for these services on the Internet.
Both the Brazilian counselors living in the U.S. or Europe, and the Brazilian counselors living in Brazil have traveling reports that are very similar.
It takes at least two luggages: one with personal items, and another with material used for the practice of ritualsfor instance, clothing, herbs, cooking condiments, tools, images and, of course, cowrie shells. The consultation takes place in an accessible apartment or house, where the trip sponsor should able to pay for it. Usually, the client hosts the counselor, and is responsible for telling other people ("sons"
and friends that might be interested in the services) about the passage and staying of the counselor. If the plan is to travel to one single city, then the "sons" or clients that may be interested in the services will have to go to that particular city for the consultation. However, it might happen that in a single trip the babalorixá or ialorixá 25 travels to more than one country. Some may cross to five different countries in one trip. It will depend on the expenses or on the financial return that will occur (for the displacement to happen). The issues of those that search for these services are similar to those of the Brazilian clients: love, work, health -those are the most common cases. There are also new demands for entry which, not coincidentally, have also been witnessed in Brazil. Among these, we can cite: the reunion with blackness and the search to find the cure for existential, and psychoanalytic issueswhich are not so common, trying to resolve the afflictions which are more materialistic.
In case you need to perform a "more serious" obligation, which is called "making the saint" (iniciate), the asker has to travel to Brazil, since in Europe "has no appropriate place for that requirement" [according to babalorixa from Pernambuco,
Pamella's 26 case can serve as illustration for that. She is Italian and interested in Afro-Brazilian religions. Pamella has been to Brazil twice. Every time she went, she spent more than a year conducting interviews, filming, photographing, recording, collecting material for video production (documentaries for German TV, and Italian TV) and the publication of articles in Italian newspapers and magazines (one of her articles can be found in a Brazilian scientific journal). She also conducted many interviews for Italian radio stations. In summary, she collected a significant amount of material about the different manifestations of the Brazilian culture, among which, the Candomble. The last time she went to Brazil, she had a bori in a traditional terreiro in Rio. Pamella has plenty of faith on the orixa religion. She was extremely weak, but believed that the orixas would be able to cure her.
Pamella was indeed very mystic, even before she came to Brazil" (sic). In Italy, she had already made some inroads into the rituals of shamanism. When she returned to Italy, she took an Ogum bead 27 thread with her, which she had gotten while staying in the terreiro for the bori. One day her bead thread broke open. The following day, she was walking down a street in Rome, when she noticed a bead thread on the ground, it had been dedicated to that same orixa, and it looked just as hers. For Pamella, that was the sign she needed. She does not know why, but she misses Brazil a lot. She thinks that she has found something here that she might have lived in the past. Part of this missing feeling is related to her connection with Candomble. She misses Candomble, and she knows that in order to have it back she has to return to Brazil. But she does not have the money for that yet, that is why she started to go to a terreiro in Rome. This terreiro was created by a Brazilian babalorixá that travels to Italy twice a year. In
Brazil, babalorixá lives close to Belo Horizonte in Minas Gerais.
The terreiro is 20km far from Rome. It is a mix of Angola and Umbanda. Another Brazilian who assists on the rituals, a kind of of pai-pequeno in the terreiro, also works with shaman rituals. When they return to Brazil, the terreiro is taken care
by an Italian girl, daughter of Oxum, who was initiated eight years ago by them, and according to Pamella she is being prepared to become a mãe-de-santo. This terreiro has many young people. The three of them work together, "mixing knowledge and experiences". They believe that Umbanda is closer to solving materialistic issues compared to Candomble.
Therefore, the strength of the terreiro is when the Umbanda sessions take place. Pamella does the fruit offerings in the terreiro, she takes special baths and feels like she did "after the bori in Brazil". "I heard Brazilian voices and singing and Brazilian is a synonym for joy, real friendship, and energythings that for a weak, very sensitive, and emotionally afflicted woman seem to be the great cure after all.
In two investigated forums, there were issues regarding what kind of discussions should be carried on. The first moderator posted that this concern was not so relevant, once the Internet was now able to connect people from several nations and terreiros, and it provided the opportunity to avoid future controversies about things "of saint". It is a space to learn in a group. The moderator reminded us that in the cyber network no one talked about fundamental issues. 28 They only talked about routines, every day life in the terreiros, religious things, common and unusual habits that are practiced without a purpose. Right there in the forums, she believes that people get answers, and that in the terreiros these answers are not always there.
It seems like the saving of time ou learning, and ou the resolution of materialistic and symbolic issues are the biggest motivations for the existence of forums. In terreiros, learning seems to be strictly related to experiencing, being inside a "casa de santo"
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, which could take long years of participation.
In the cyber space, learning is immediate, it saves time and you do not have to displace yourself anywhere, sometimes the terreiro is too far to go. The same may be observed in relation to the services provided, when problems are solved through the Internet, it happens almost instantly. However, the moderator is also an ialorixá
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, who seems to be replacing the real ialorixá of the users by a virtual ialorixá.
If time and space are radically abolished in the issues of learning and assisting, on the contrary, the space of the terreiro (real life) seems to not have been abolished in the cyber space (virtual). After all, the invitations to real parties and to cowrie shell practices are still very common posts, which proves this is right.
The diaspora of the plugged diaspora
Even though issues related to racial issues are not the highlight of the lists, the fact that there they are discussed regarding the issues of African religions practiced in Brazil and abroad, they always welcome discussions about a so- Thus, the dynamics of ecumenism that has oscillated between African-derived religions in Brazil, United States, and
Europe through the web, begin to be prepared, even before the virtual space, in the space of the terreiro itself. A real space, it is.
Notes

